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Recently the concept of animism has been radically rethought at the crossover of postcolonial ethnography, environmental humanities and science studies. This reconceptualisation aims at decolonising western sciences, destabilising an anthropocentric world picture and articulating an environmental and animal ethics in the current context of human-induced climate change and practices such as factory farming. It decisively abandons the controversial colonial epistemology in which animism was first introduced as a primitive and regressive belief in the supernatural spirits. In this essay I would like to situate this current cross-disciplinary rethinking of animism into a genealogy of historical discourses, following scholarship that has theorised one aspect of Enlightenment secularisation processes as the internalisation of spirits and ghosts from non-human materiality on the outside into the space of the human mind. Building on this approach, I propose that the current, post-Enlightenment, posthumanist, cross-disciplinary rethinking of animism can be said to mark a certain historical reversal: an externalisation of what has been seen as within and of the human mind, which I will in this essay term 'mindedness', to the outside non-human materiality (again). I do not attempt to give a precise, rigorous definition of 'mindedness for my purposes here, beyond a vague, dictionary description of 'the state or quality of being minded'. 1 This working description will allow me to discuss different aspects or degrees of this quality or state across the boundaries of living and non-living beings, to address what in scholarship has been conceptualised as the agency of material entities, as well as in terms of the consciousness and intentionality of non-human living beings. This discussion will challenge the historical association of the mind exclusively with humans, ever since early modern mechanistic philosophies and life sciences. Today, what is understood to be the mind increasingly spills in different ways over the boundaries of human bodies to various non-humans. relegating non-human forces to an 'inanimate' status, in the sense that they no longer interfere in human affairs and therefore do not exert political agency in the world. 4 Rather, various non-humans, be it animals, plants or objects, ever since the seventeenth century increasingly started to be understood primarily as passive, non-intentional, scientific objects or economic resources, while God has strangely been crossed out but not completely erased, according to Latour. 5 The dominant model of early modern science was the mechanistic model, which conceptualised all living beings as elaborate mechanisms that could be explained through the physical laws of motion. As John Henry argues, the living functions of nutrition, reproduction, perception and self-motion, which had previously been explained in terms of vegetative and animal souls, became understood as complex automata based on hydraulic systems. 6 Within this mechanistic model, Descartes advocated that only human beings possess minds, unlike animals. Based on this idea, he was a proponent of animal vivisection for experimental purposes. [T]he old animistic view of the universe, a view characterised by the idea that the world was peopled with human spirits, by the narcissistic overrating of one's own mental processes, by the omnipotence of thoughts and the technique of magic that relied on it, by the attribution of carefully graded magical powers (mana) to alien persons and things which all went against 'the unmistakable sanctions of reality'. 11 For Freud, 'spirit' is essentially a human characteristic, and attributing it -as in animist cosmology -to non-human animals, plants and even non-living objects, is a narcissistic, anthropomorphic projection to the outside of what is actually one's own mental process, and could be understood as consciousness and intentionality. Attributing these 'powers', which are exclusive properties of the human mind, to non-humans is a flawed projection for
Freud, but I wish to suggest here that we can read this the other way around -Freud could be seen as folding the spirits which animate animals, plants and objects into the human mind and positing them as agencies in the unconscious layer. That is, the unconscious crucially becomes understood as driven by the biological, mechanistic instincts of Eros and Thanatos -namely the sex and death drives -which are closely associated with animal and vegetal living functions, and with a striving towards an inorganic state, in contrast to the layer of functions that is specifically human and rational.
Freud internalises animal, vegetal and inorganic agencies to delineate different functions of life within the human. Giorgio Agamben has argued that these distinctions contribute to the biopolitical production of the human: 'the division of life into vegetal and relational, organic and animal, animal and human, therefore passes first of all as a mobile border within living man'. 12 The unconscious acts as such a mobile membrane between human, animal, vegetal, and inorganic functions within the human.
Interpreting its manifestations as agencies of the biological sex and death drives, and not as spirits and ghosts (and therefore the realm of the natural and decidedly not the supernatural) comes to define a new science of the psyche -psychoanalysis. In this way, as Cornelius Borck suggests, what can be understood as a 'ban on animism' was intricately intertwined with the emergence of the concept of the psyche, as the properties of consciousness and intentionality were foregrounded as specific to the human, and agencies of the non-human were subsumed into the human unconscious. reading, Freud manages to maintain a careful balancing act to preserve the human political agency and ontological primacy by subsuming the spirits and souls that animate non-humans into the closet of the human mind and collapsing them with biological instincts. In this way, he moves them from the political realm of intentional interference in human affairs into the sphere of scientific objects to be analysed and controlled. That is, while the involuntary agency of biological instincts is destabilising, which is the key premise of Freud's approach, it is still malleable enough to be kept under wilful conscious control through cultural sublimation.
Following this line of historical argumentation, I suggest that in the current moment of postEnlightenment, postcolonial and posthumanist discourses, the reconceptualisations of animism mark a historical reversal: i.e., from what was inside (as a hallucination) and of (inherent to) the human mind towards externalising mindedness onto non-human materiality (again). In the Anthropocene age, this reversal has the historically specific aim of fostering an environmental and animal ethics by foregrounding nonhuman agencies. Non-human materiality, both the living and the non-living, is increasingly being understood as exerting agency and influencing humans in various ways: as actants in human/non-human actor networks; in political ecology, to use Latour's vocabulary; or as assemblages of the biological and the social, to draw on Deleuze and Guattari. 14 As Latour argues about a world view of human/non-human political ecology, 'call it "animism" if you wish, but it will no longer be enough to brand it with the mark of infamy'. 15 His approach does not privilege living organisms over non-living materiality, but, in an effort to rethink animism in view of ethical relations towards other living species on the planet, much scholarship does. I wish to suggest that one important aspect of this discussion is to understand animals and plants -as well as environmental systems, which include non-living objects -as minded in different ways and to different degrees, be it in terms of exerting purposeful agency, or, more particularly, manifesting consciousness and intentionality. In addition to the critical cutting across environmentalist perspectives and current scientific research into animals and plants (which is often brought to the foreground, as we will see below), scholars also take a postcolonial approach to indigenous world views. The potential of rethinking animism, as Borck puts it effectively, 'does not so much depend on the question of how to regain perspectives that have been discarded, but more on the problem of finding a perspective outside a separation of worldviews'. 16 That is, its potential lies in deconstructing the hierarchical binaries between modern western sciences and traditional, pre-modern knowledge.
One early intervention into the reconceptualisation of animism through an affirmation of a non-human agent, which has gone mostly unnoticed by subsequent scholarship, can be found in Donna [T]he Coyote or Trickster, embodied in American Southwest Indian accounts, suggests our situation when we give up mastery but keep searching for fidelity, knowing all the while we will be hoodwinked. I think these are useful myths for scientists who might be our allies. 17 Proposing that western sciences should not be exclusionary of indigenous myth, but in fact can learn from it, Haraway depicts the coyote as 'hoodwinking' the scientists, not allowing them to ever 'master' nature in a totalising manner. In my reading, she figures the coyote as an unpredictable, intentional agent that interferes with humans all the time and not as a passive object, reduced through scientific discourses to the mechanical reactions to stimuli. This early reference to animism can be said to anticipate
Haraway's more recent work on companion species ethics, where she explores explicitly how to rethink ethics towards non-human animals, if they are figured both scientifically and philosophically as active, flourishing agents in their own right.
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The compatibility between western philosophical tradition and the indigenous world views of Aboriginal Australians has been explored by Val Plumwood, with the aim of articulating an environmental ethics. 19 Deborah Bird delineates Plumwood's stance as one of 'philosophical animism', which, rather than trying to appropriate a traditional world view, calls for an environmental ethics between all living beings that could be argued from within western philosophy. 20 Crucially, Plumwood's philosophical animism challenges the western 'mind/matter dualism which allocates all mind to humans, and leaves all the rest of the living and non-living world in a state of mindless matter'. 21 As Bird Rose further highlights, the Australian Aboriginal world view that sentience and mindedness permeate living and non-living materiality has increasingly become the focus of cutting-edge scientific research. Marc Bekoff is the most prominent of a group of scientists whose work provides evidence that what can be understood as intentionality, usually associated with higher neural processes, exists across many non-human life forms, including plants. 22 Recent ethnographic research in the Amazon region similarly bridges scientific and indigenous perspectives. Jeremy Narby, who publishes in popular rather than academic media, but is interesting for my argument here, did research with the Ashaninca people as well as biologists and ethologists, based on which he argues somewhat provocatively that nature is 'intelligent', if intelligence is reconfigured as not an exceptionally human prerogative. 23 Thus, scientists are currently observing that both plants and animals exhibit behaviours that can be seen as intentional rather than instinctive, or, better yet, as blurring the boundary between the two, an example being the behaviour of crows that use complicated tools. For Narby, this is highly compatible with the Ashaninca world view in which all living beings are considered 'human', in the sense of purposeful agents. Her notion of animism as a 'captivated enchanted musement', as well as the systemic conceptualisation of mind, resonates with Jane Bennett's models of enchantment and vibrant matter.
Bennett argues for a 'quasi-pagan model of enchantment', to articulate that non-humans exert agency, have the capacity to affect or, indeed, enchant humans in various ways (an idea which, in her later work, she develops into the notion of vibrant matter). 30 By 'vibrant matter', or the 'political ecology of things', Bennett proposes that all non-human entities are agential and vital in the human to non-human Latourian political ecologies or Deleuzian assemblages, rather than inanimate, inert or passive. 31 While for the scholars above the reconceptualisations of animism via the discussion of non-human agencies -more specifically consciousness, intentionality and even intelligence -primarily opens the question of ethics towards non-human animals and plants, Bennett pushes even further by rethinking ethics towards both the living and non-living things that affect us. As she puts it: 'The feeling of an incomplete, dangerous, and unsettling affinity with the non-human outside may just induce me to treat it -animals, plants, earth, even artifacts and commodities -less mindlessly, with more care, wariness, or respect'. 32 This proposition in view of mindedness brings to the fore the question of how non-living things as agents might also be figured as minded. I particularly have in mind the everyday digital media with which we are surrounded, our laptops and smartphones, but beyond that, also artificial intelligence. Even the name 'smartphone' speaks of the association of mindedness with these gadgets. What of 'the animism of the contemporary technoscientific practices' then, that Borck refers to, which code and perform non-human agencies and certainly do not fail to enchant humans? 33 Beyond the animist ethical considerations of all living beings, it is worth exploring further what possible ethical questions such technoscientific animism might raise about the human relationship to digital media and artificial intelligence, but such an enquiry lies outside of the scope of this essay.
In this piece, I aimed to show how the outlined reconfigurations of animism via mindedness aim for a robust ethical consideration of animals, plants and the wider environment by humans, which is urgently needed in the current contexts of climate change and factory farming. Importantly, these reconfigurations provincialise western sciences, reinterpret indigenous world views, and grant political agency to non-humans. As we are emerging on the other side of the humanist Enlightenment episteme, animist spirits, previously subsumed into the closet of the human mind in an anthropocentric world view, are now being 'let outside' in the form of mindedness -in fact, as I have argued throughout, in its many forms of agency, consciousness, and intentionality, mindedness is being extended to living beings and their networks with the non-living.
